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. . The Kénopanishad forms a part of the Jat- 
ibttitva or Talavakdra Braéhmana gf.the Sdma Véda, 
ae Wid is, for that reason, aléo known as the Falava- 
‘ Jidvopanishad. Its four bhandgs or sections divide - 
datagelves into two par ts—the first part compris: 


ie Py 
S a id: geStions i iand ii which are in a metrical form,. 


pa 


+ 


i lobibee 4 in simple, stately prose: This, difference * 

i jhe: ‘outer form of the twee parts corzesponds - 

Ail. ‘difference in their subjex t-matter as’ welll. 

is Hl 1 sf Brat part deals with the ‘unqualified (nirgunay 
: A Oxman _or the absolute pringiple underlying the: 
BBs vould OF appearances, while the second iitteats of 
ake " qualified (saguna) Brahman“ or ties ifivara of 

| jfeouler belief. Thus ‘the Preeot “Upanishad, 
iL 







S ae termed the 
me 8 first of these 


' gene, wihdiae their thouehts icons the 
at ac: oe everyday life and *desire to realise 
at) piiaiate fact of the unigferse. The second 


+ 


hdsttio. second, comprising sectionsiii and iv, 3 


w 








ao 
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ul 


kind of knowlodgo is meant for those who 

alotuanis  deuply  piuus yeb perseiva bul 

dimly tho distinction between the transient and 
She vternal and are consequently unable to detach 
thowsolves from the ordinary work-a-day world. 
As may bo expected there is also a well-marked 
distinction between the results which these two 
kinds of knowledge are calculated to produce. The 
higher knowledge of Brahman (pard vidyd) 
procures immediate liberation (sadyémuktt), when - 
the individual Self, ‘fusing all its skirts’ 
remerges in the Universal Being. The lower 
knowledge:.of Brahman (apard vidyd), on the-other 
hand, puts one in the right path that léads to 
deliverance eventually (kramamuktt). For a long 
: time, in this case, does the Self continue to exist *- 

"individualised; but, at laat, it acquires higher 
knowledge, and through that knowledge r@Bains 
its identity: “with the:Supreme. 


The. following is a summary of the teaching 
contained in the two parts— 

(i) The first section opens with aiquestion 
put to a teacher by a disciple who is 
convinced of the utter futility of 
rélying on the passing things of ex- 
perience and yearns afler a perma- 
nent reality by devotion to which 
he may attain abiding peace... 
He accordingly desires to know 


iil 


whether such a permanent reality 
‘c implied in the manifold activities 
of the senses and the mind or 
whether these activities are, after all, 
wholly dependent upon the transient 
physical organism with which they 
are associated. The teacher denies 
the possibility of the physical 
organism—a mere ‘thing of matter’ 
—being an automaton and. states 
that for the source of the functions of 
the various senses and the mind we 
must look elsewhere. This perma- 
nent source of their power is here 
termed Brahman which however, the 
teacher adds, cannot be expressed 
directly (vdchyatayd) for it posses: 
ses no specific attributes by which 
it can be described (in words or 
figured in thought.) Brahman is, in 
other words, absolute and reason as 
a, "Well a8 sense-perception fail to 
mee compass it. It can however be 
referred to indirectly (lakshya- 
tayd) through adjuncts which, empiri- 

cally speaking, constitute its limita- 
tions—srdtrasya srotram ‘manasd 

. manahk and so on, which means that 
Brabman is the inmost essence— 





iv 
the basal fact—of the various sensory 
perveptions and intellectual operna- 
tions. The precise bearing of this 
indirect answer is bard to under- 
stand and the statement that Brab- 
man lies beyond the reach of reason 
as well as sense-perception appears 
to throw doubt upon the very exis- 
tence of the alleged reality. There- 
fore the teacher, relying on authen- 


tic tradition, proceeds to give a separ : 


rate ‘definition’ of Brahman which 
by its negative import suggests 
‘that the permanent reality under- 
lying: the phenomenal’ universe and 


the individual Self are ultimately . 
bute ‘éne. This step in the course of 


“teaching. suddenly transforms,; ditto & 


: = 5: positive ‘reality what was hitherto 


“aD - extraneous and unascertainable 
something hardly distinguishable 
from non-entity. Our ognsciousness 
of Brahman may continue to 
ber ‘indefinite but there can be 
ne: doubt that if has now 
“peeha positive for, if Brahman 
‘be ultimately one with our own Self, 
we are under an intuitive obligation 


to recognise if, our Self- being the . 


one’ reality from which we cannot 


\ 


yet away. This fundamontal iden- 
taby of [radian with the ompirica! 
Self forms the central teaching oO! 
the Veddnta and the fact that itis , 
bused on an ancient text indicates 
the immemorial character of that 
teaching. The closing verses of the 
section re-affirm, in resounding notes, 
this ancient truth—that god in the 
sense of a personality exterior to us 
does not exist. 


Since Brahman is eventually 
the same as the individual Self, we _ 
may get an immediate apprehension 
of Brahman, but. it can never be an 
: _ object of knowledge. The absolute 
oo ~ must ever remain unknowable and a 
; Brahman known would be no Brah- 
man at all. To: remove possible mis- 
sonceptions in this respect, the 
| teacher, in the next section, elicits 
fs the real significance of the previous 
section from the . disciple who 
has by ® proper; course of previous 
self-discipline fittéd himself for 
receiving the highest truth, and bas 
‘therefore grasped the full import of 
the teaching and bas by due reflec- 
tion and contemplation realised Brah- 


2, Me. 
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man in himself. Though the second 
section ig thus mersly racapitniatory, 
in character, it is important as con- 
wuning a statement (stanza 4) which 
shows how Brabman is continually 
present to our mind and can therefore 
be recognised at every stage of the 
unending stream of our ordinary cons- 
ciousness. Consciousness involves 
self-consciousness, and, the Self 
being in reality identical with Brab- 
man, every mode or sample of cons- 
ciousness when divested of its ‘ phe- 
nomenal ingredient’. gives us a 
glimpse of the ever persistent Reality 
which is ‘without beginning or 
end, eternal, pure in form, devoid of 
distinction and the same‘in all.’ It 
is, in fact, the sole unit of being. 
This monistic solution signifying 
that the material world and all the 
‘relations of life are mere figments 
(kalpana) indicates that the way to 
abiding peace lies in getting beyond 
them and realising the Self or 
Brahman. Bhiateshu bhaiteshu vichi- 
tya dhirdh prétya asmdllokat amriwtda 
bhavant?. 


Ul 


Vil 


In part ii the proune shifts (rom abstract 


ohdoasanby sa religiors. Having 
indicated how Brahman can be cog- 
nivud, thy Upanishad now points 
out how it may be symbolised. 
By means of a well-chosen episode 
in which the highest deities figure. 
we are shown how the preat fsvara, 
who has created the Universe, keeps 
a, jealous watch over it and how the 
power that expresses itself through 
even the highest gods is but the 
reflex of the power of that fsvara. 
This episode is followed by the 
statement of a method of meditating 
upon Isvara or Brahman personified 
_—asa preparation for that higher 
knowledge which alone can procure 
immediate release from the cycle of 
ex-istence. Meditation is but a 
means of mental discipline—a 
method of controlling the ever-sbift- 
ing activity of the mipd which has 
been so aptly described as ‘2 kalie- 
doscope of thoughts in constant 
motion. By holding out certain 
proximate benefits as the reward of 
concentrating all one’s thoughts on 
a single word or object—usually s 


Vill 


svimbol of the Most High—precept:. 
reiabing vo Meditation belp the 
ayadual cultivation of that ‘intensity 
of thought and serenity of temper. 
which are necessary for suppressing 
tho oyriad shows of sense and © 
perceiving the reality veiled by them. 


It now remains only to refer to passage 8 of i‘ 
section iv which, though appearing in that section, A 
does not really form a part of it. This passage, as‘ 
shown in the commentary on iv, 7, occupies the : 
position of an appendix to the whole Upanishad ° 
and mentions certain moral and intellectual .:' 
qualities as the indispensable, conditions of success { 
in reaching the Védantic goal. These qualitie®. ‘are: H 
practically . ruck ‘game as what are termed the. sddha- : 
nachatushtayam in . Systematic treatises. en. the 3 
Véddnta. Tike great ‘importance that is diliohea | 
to this’ Bteliminary discipline is well-indicated by +} ; 
the legend of Indra and Viréchana to which refer- 
ence is made more than once in the commentary, - 
and: it is necessary. to lay special stress: son such 
discipline for, without it, Brahimnasjignésd degene- : 
rates into a mere theoretic curiosity which. 
acoording to the: ‘plan of the Védanta,. cannot bring. | 
about the desired deliverance. | 
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ic he ninth chapter (of the Talavakdra 
eabrahniana ) is begun in order to communicate the 
ey jiinishad treating of the supreme Brahman and 
an 


Op gning with (the words) kéna tshztam. Prior to this, 






pads 
mae) 


ikowise have ee explained the meditations on 
auf: mar iis :s wabetdiary to clang: Immediately after, 
A a tdleo been indicated the contemplation of the 
eG dyatrasaman, followed by a genealogical list? ( of 







eh ts - 


‘Ae hbo 0 teachers of the Sama Véda)®. All this—karma 


ee 1, Prdna is the first-born principle of the Universe. 
os obra viewed as the source of oreation, is termed Isvara. 
pateom Isvara is born Prdna or Stirdtman which is the 
yeaulvorse itself but with its various elements only in their 
) abtlo or undeveloped form. Prdna, in its turn, gives rise 


ae 

Een ‘6 Virdt or the Universe as we perceive it. 

a 9, Sishydchdryasantandvichchédo vamsah—Tikd. 

ek a ca ' 8. I put a full stop after vamsdniam uktam and omit 
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and updsand!, heretofore explained,— when duly 
practised by one seeking liberation, with no selfish 
desire for rowards, tends to purity of mind. For 
ano, however, that is desirous of rewards and i 
(thug) ignorant(of the real nature) of the Self,? karma 
—as laid downinthe Srutis and Smrtzs—dissociat- 
ed (from meditation} —obtains the ‘southern path’ 
leading to renewed birth. From yielding to natural 
unsdstratc impulses, there results a falling down— 
from brute creation to plant life. Compare Ch: Up: 
(v. x. 8),—‘‘ Whoever do not follow either of these 
patbs, continually return (to life) as petty beings 
and (of them it may be said), ‘Be born and die.’ 
This is the third place.’ There is also (in this 
matter) the following (authority of the) Samhita 
(as distinguished from the Brdhmana in which 
occurs the passage just quoted)—‘Three kinds of 
beings go by a farther course’. In a person of 
purified mind, on the other hand,—with no selfish 


1. It should be noted that jndéna here means updsand 
and not the knowledge of Brahman, which, as will hereafter 
bo shown, cannot be combined with karma. 

2. I road dimajndnarahitasya in place of jndna- 
rahilasya. 

3. Tho first cight adhydyas of tho Talavakdra 
Brdhmana, as has been indicated in tho commentary, deal 
with karma and updsand. He who practises these two to- 
gether, with a viow to obtain their fruit, qualifies himself 
for what is known os the ‘northern path’ from which there 
is no return to this world. Individualised existence, how- 


wel 


ie he Clntever whe «rows indifferont to the 

aed fount correkvaon of end and 

ier there springs, through a distinctive culture 
an tic tiants in this or former life, 
docs ts know the inver Self. This point is 
lilicnted hy the present sruze which is in tbe 

+ (inne of un dialogue beginning with kéna stshitam. 
Phe nano has also been stated in Katha Un: (iv, 1). 





Hs 7 course is still open and that is to follow one’s siabaval 

ags.;.(Mpulses without heeding what is prescribed or prohibited 
ag: “ly bho Srutis and Smytis. The result of such living, will 
3 bo 1 degradation—extending over practically infinite time— 
#j,. from man’s rank to that of lower beings. Of these three 
ae courses, the first is not explicitly mentioned in the com- 
tnontary but is implied. 

1. Vairdgya is a necessary preliminary to a fruitful in- 
vostigation of Brahman. The desire to know Brahman, 
whoo found alongside of worldly attachment, is a mere 
curiosity, and will not lead to salvation.—Ttkd. 

9. Here the expression, ‘turning his eyes inwards’ 
Implios withdrawal from the world. 
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ing for immortality, sees the deeper Self.’ So also ia 
Mund: Up: (i. ii, 12)— ‘Having examined all the 
worlds attained by karma, a Brdhmana should give 
sn dosires: for tho eternal is not to be got through th3 
ephemeral; and in order to know that (the eternal) 
he should, as a rule, approach, with fuel in hand, 
» toxcber learned in the Védas and devoted to 
Brahman’. When thus grown indifferent (to 
wordly affairs) does one become able to know’ the 
interval Self as also to study, cogitate and contem- 
plate upon it; and not otherwise. And through such 
knowledge of the (identity of the) individual Self 
and Brahman, vanishes entirely nescience, the 
gource of metempsychosis—the cause of desire and 
activity. Compare—‘What delusion then, and 
what sorrow to one who discovers unity (fsa Up: 
7); ‘A knower of the Self overcomes grief’ (Ch: Up: 
viii3); ‘The heart’s knots become untied; all 
doubts are solved; and all one’s karma ends when 
one beholds that which is both cause and effect. 
(Mund: Up: ii. ii, 8). 

If it be urged that the self-same result (¢. e., 
the removal of nescience) follows from knowledge 
combined with karma, (we reply,) ‘No’, for in the 
Brhaddranyaképanishad such (combination) is said 
to produce a, different result altogether. Thus (in the 

1. J.6., merely to apprehend the Self intellectually 


and not to realise it. Self-realisation follows sravana &o., 
and does not precede them. 


oO 


in) Loginning with ‘Let oe have a wile’ (i. iv t7 
vies nakavent shat ‘Toiough’ a sou 18 albalbed ols 
world, not by any karma; through karma the world 
i the«anes; through knowledge, the world of the” 
s. nod’ (i. v. 16)—indicates the cause of the three-fold 


world other than the Self. The same Upanishad, 

:.; wquin, while enjoining renunciation, assigns the 
ae + following reason—' What have we to do with off- 
. apring—we to whom the Self is the only desired 
“gnd?’ (iv. iv. 22). The significance’ , of this reason 
e 1g—'What have we todo with ofispring, karma or 
ze knowledge combined with it, which (respectively) 












z Bolt?” This three-fold world which is transient and 
erat: inttainable by(worldly) n means is not what we seek; we 


a ieee by eee Being eternal, there is no possi- 
ee bility of its being attained by means other than the 
m: removal of nescience. Hence it means through a 


iis, knowledge? of the (identity of the) individual and 





1. The passage just quoted contains only the word 
“*: ‘prajé and the commentator explains it as implying also 
Ae . the other two means referred to, above—viz, karma and 
a vidyd or ‘lower knowledge’ relating to deities. 


9. See notel, p, 2. Vigndna, here also, means a mere 
intellectual apprehension of the Self. If it meant ‘Self-reai- 
' ‘gation’ there would be no need to prescribe renunciation of 
karma, for in that final stage, sannydsa is a necessity 
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the Supreme Self, all desires have necessarily tc 
ha renounend  Wiurthar {ench cambination ) it 
impossible siuce the knowledge that the individual 
Sallis identical with the Suprewe aud karma are 
mutually oxclusive. For co-existence of karma 
which reengnisos the distinctions of ‘doer’ and 
‘done’ with knowledge relating to the identity 
of the individual Self with the Supreme, 
which negatives all such distinctions is certainly 
inconceivable. The knowledge of Brahman, depend- 
ing ag it does on an existing entity, cannot 
be contingent? upon what a person does or does 
oot. Thus the Upanishad beginning with kéna 
tshitam (which follows the sections on karma and 


(svatah prdptah) and does not need to be prescribed. Renun- 
ciation is enjoined on one that has only a mediate perception 
or pardkshajndana of the Self and endeavours after obtaiu- 
ing an tmmediate perception or apardkshajndna of it. 
Brahmajndnasya anubhavdvasdnatdsiddhayé pardksha- 
nischayaparvakah sannydsah kartavyah.—Tika. 

1. This is said in answer to a possible objection that 
from tho view- point of knowledge, variety connot be alto- 
gethor denied, as has been done in the previous statement, 
beosauno the Sruli makes knowledge, just as it does karma 
also, the subject of an injunction (ase. g.,in dtmd vd aré 
drashtavyah) and thereby implies variety, in the one case 
as inthe othor. Tho advaitin does not admit that know- 
ledge can at all be enjoined for injunctions always have 
roferonco to that which can be accomplished through effort. 
Jndna, for its mauifontation, depends upon what is already 
accomplished and doos not therefore need any effort. In 
seuse-perceplion, for instance, the contact of the organ of 
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Seed 


+ 


Vis for imparting the knowledge of the 

..y uf tha) individual Solf with tho Supreme 

i in one that bas grown indifferent to the ends, 
wivienl by extraneous means,—whether those 
ands be visible (4. ¢., attainable in this life) or in- 
veuhlo (i.e, attainable in a future life). The 
ddulomont in the form of a dialogue between a 
=* tanoher and his disciple is, considering the subtle 
y tiaturo of the subject-matter, for making it easy of 
- gomprebension. It further suggests that this theme 
es not be investigated with the aid of (one’s 
own) reason. Compare— This knowledge is not to 
a > be attained through reason’ (Kath: Up: i. ii. 9). 
EL Mhoro are various other statements also (show- 

a ‘Ing the necessity of a teacher) both in the Srutés 
ee te -hnd the’ Smrtis such as—‘He who has a teacher 
; a ‘knows’ (Ch: Up: vi. xiv. 2); “Learnt only from 2 
; : aac will this knowledge yield the best (fruit)’ 










We should (here) imagine that some one find- 
: ca ing no refuge, besides the inner Self, and seeking 
~ what is fearless, eternal, propitious and unchange- 
nblo, duly approached a teacher, devoted to 
Urabman, and questioned him as follows.— 


Haine with its object is sufficient to produce the impression 
and, givon such contact, the impression isa necessary result. 
mer Hlmilarly in the case of Brahma-knowledge, which also 
ralutes to an existing entity. 


8 


1 Sewt forth by whose wish 
does the mind reach (its object)? 
By whom commanded does the 
chief prdna move? At whose 
desire do (people) utter this 
speech? And what power is it 
that prompts the eye and the ear? 


Kéna=by what agent? ishitam=tshtam = 
desired. manah=(mind). patatz ¢.¢., goes forth 
towards its object. Of the meanings of (the root) 
ish, ‘frequency’ and ‘motion’ being inapplicable 
here, the form—ishitam—in the text is to be under- 
stood as derived from (the same root with its third) 
meaning of ‘desire’. The intermediate augment,— 
st—is an instance of vedic license.! préshitam is also 
from the same (root) with the prefix pra added on, 
and means ‘being commanded’. If only préshitam 
were used here (and not tshitam also) there would 
arise questions about the nature of the sender and 
of sending, as—‘By what sort of sender? What is 
the mode of sending?’ If, on the other hand, 
ishttam also is used, both these (questions) disap- 
pear and it then specifically means—‘Sent forth 





1. Tho grammatically correct formis tshta and not 
éshktta whon the word is derived from ‘ish’'—to desire. 
Hence this observation. 
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ts ourmere wish?! (Here, however, 20 opporent 

ev, my) EE this were the meaning iubendea 

lus aanvoyed, the object would be gained by using 
iim alone’ and there would be no need 

(ur ndding préshitam as well. Further, it is 
Inik rizthé to conclude that the use of an extra word 
fe salunifios an extra idea and interpret the text as 
fi nooniog— Sent forth by whom—through desire or 


as ol or speech?’ (We reply that), from the tenor of 




















Sw the question is astea by one that feels a dislike 
HC the aggregate of causes and effects—such as 
ahs ‘body which is transient and caused,—and is 
Gens Rilrous of knowing something which is different 
tion it and is always constant and eternal. The 
ey {gation would otherwise be not significant at all 
i pagonee according to the current belief it is the 
mieils lgdregates such as the body, that impel by means of 


a 
rd fosire, speech and act. Even thus (the opponent 


aye moy rejoin) the force of préshitam has not been 


= a ywoperly brought out. We reply— ‘Not so. This 
question i is asked by one that is in doubt, which 
A eseas! renders it clear that the word 
eno tae ee ee ea, nee ee ee 


1. By the word ‘wish’ should here be understood the 


mer 


bute any ‘wishing,’ in the ordinary sense, to the Self. Ichcha 
A amdtrona prayatnamantaréra sannidhimdtrena—Tikd. The 
ay gual oxample given for illustrating influence from proxi- 
ve a : mhate presence is a magnet attracting a piece of iron, 
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préshitam has a special significance here. 11. 
maans---"Dane  dirnctinn wroceed, as ordignsi!, 
believed, from the aggregate of causes and effects 

Yiko the Indy? ov, Are mind and the like 
promptod hy the mere presence of an independent 
principle distinct from that aggregate?’ In order 
to indicate thus much both the modifying terms— 
tshitam and préshitam—bave to be used." 
Well, is it not (usually) admitted that the 
mind, being independent, reaches its objects of its 
own accord? In that case where is the relevance 
of the (disciple’s) question? To this point we 
reply (as follows)—If mind were thus free to reach 
or avoid its objects, no one would think of harmful 
things. But (we know for a fact that) knowing a 
thing as bad, the mind desires it and, though check- 
ed, it sets about business which is imminent with 
misery. Hence it is appropriate to ask—‘ By whose 
wish &c.' KHéna=(by whom?). prdnak=(breath). 
yuktah=commanded or induced. praztz 7. e., sets 
about its business. The epithet prathamah is to be 
taken with prdnah, its activity being prior to that of 
all the senses’, Kéna=(by whom?). ishitam= 
(desired). cmam vdcham=this speech 2.e., articulate 
sounds. vadaniz t. e., people utter. Similarly, 
the fourth pdda means “Which power is it that 
directs or induces the eye and the ear to reach 
their respective objects?’ 


15. Seo Prasna Upanishad ii. 


Il 





Tha Tencher replies to bis worthy disciple who 
‘on anontioned bim (ag follows)— Hear what 
4 Yuu wauk--viz, what power directs the several 

acl as the mind towards their respective 
eT" nnd how it directs’.— 


be ¥. Because it is the ear of 
Re unr, the mind of mind, the speech 
e wluo of speech, the breath of 
' breath, and the eye of eye, wise 
men giving up (the ordinary 
‘wrong notions) and departing 
8 from this world, become im- 












e -ynortal. 


. Srétra is that by which one hears 2. e., the 


s pees reveals ends srétrasya = of such 
i Har. srétram = ear. It means—that which you 
eaok is ‘the ear of ear’. The reply (it may be 


'Bo and so, of such and such description, directs the 
sear etc.’ Is it not therefore inappropriate to state 
“in reply (to the disciple’s question) —' lt is the 
cane of ear &c."? (We say that) there is no such im- 

propriety for nobody knows how that (power) can 
thorwise be characterised. If the prompter of 
2 tho car &c., were known to possess a function of 
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its own, apart from that of the ear and so forth, : 
in the ease of 9 person that usos a soythe, for in 
stance, then this would be an inappropriate reply. 
Bul uo such entivy prompting the ear and the like 
is known through a distinctive function of its own, 
28 in tho caso of a mower. It is, on the other 
hand (only indirectly) known from the activity, 3 
such as seeing, desiring and deciding, of the aggre: 
gates like the ear, intended to bring abouts, 
a result, thus—There should be something’ 
distinct from the-ear and the like for whose sake: 
' operates this group of the ear and the rest, as in’; 
the case of a house (which is built for a dweller):1 3 
‘The existence of something influencing the ear &c.: is 
is thus only inferentially known—all aggregates 
being for the sake of something distinct (from them-; 
selves). Hence’ the reply given by the teacher's 
—viz., that it is the ear of ear and so on— 3 
is quite apt. What then do the expressions — 
‘the ear of ear’ &c.,—signify ? There is (appar- 3 
ently) no use of one ear to another, just as there is 
none of one light for another. This is no difficulty, * z 
for the following is the significance (of the expres-..: : 
sions in the text). The ear, for instance, is known * ; 


to be capable of making manifest its objects. This ¢ : 











1. All aggrogates serving a definite purpose contain! : 

an implicit reference to an enjoyer outside of them; for, ; 

: _ otherwige, the. aggregates would be inexplicable. Samhatandm ; 

ee, : 
Pahtribaton) 
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“ouability of the ear to wmauifest its objects, 

othe sentignt illuminating Self,—etorzal, 
if -duknctu nnd the inmost of all,—subsists and not 
" ' . ilalous uob Henee the suitability of the 
-faply uivon. Compare other Vedic texts (of similar 
AF fiiyunt) -' Tt endures by its own light’; ‘ All this 
Saliluuus Lbrough its light’ (Mund Up: ii. ii. 10); 
A i ice by whose light, the sun burns’ &c. 















: f ‘O, Bharata thus does the Self illumine 
FN, ole body ’ (xiii 33). In the Kathdpanishad 
8) also we read—‘The one eternal of all 
Aiukhd| things, the one sentient principle in 
,, he ordinary belief is that the ear 
; like are themselves the sentient 
This (misconception) is here removed 


: quite appropriate. Similarly it is the mind 
fmiind—the internal sense. The mind would 
ie ad be incapable of its functions—desiring 
Al  deciding—apart from the light of the 


‘ 


ae 47. I read srdirddisdmarthyanimitiam instead of 


< 


3 tatsdmarthyanimitiam., 


14 


copiient Salf. lence if (the oind) is sald to bh. 


; 1 * ‘ 1 TY 7 7. #777 * 
berm asst Uk tated. fietiec Mediteds BUU CUI! 
are taken as one, and denoted by the single word 
Waris. eb oicho ha vdcham. yat oeans since 


and should be taken along with each of (the state- 
ments) “the ear of ear’ &e. The meaving is 
couscquently ---'Since it is the ear of ear, since it 


is the mind of mind’ and so on. In the present - 


statement the accusative vdcham should he altered 
into the nominative (vdk) seeing (we have in the 
next clause) prdnasya prdnah. Why should not 
the nominative (prdnah in the latter clause itself 
be altered into the accusative in conformity with 
what is found in the former. No; this cannot be 
doue for we should follow (what is implied by) a 


greater number (of words). In the latter (clause) | 


there are two words (prdnak and sah) in the 
nominative and, in accordance with this, vdcham 
should be turned into vék. There will thus be, as is 
but appropriate, conformity with what is 
numerically greater. Further it ig customary, to 


designate the thing asked about in the nominative. 
sai. 7. ¢. that which you have questioned about. — 


praénasya=of the breathing operation. prdnah= 


(breath). Breath’s ability to breathe is due to it — 


(Brahman), for nothing that is not presided over 


by the Self can possibly breathe. Compare—‘Who | 








1. Sankalpavikalpdtmakam manah; nischaydimikd 
buddhih. 


15 





ia! 


‘t bts, who could breatbe down, if there 
cn 


. on 4 


a ng a the cava?’ (Tad, Up. ii. Ty, 
a ‘Ik loncls up breath and brings it down’ (Kath. Up. 
7 ‘ i) {6 will presently be stated here also— 
= ‘That hy which préna is prompted, know that 
ime alow lo he Brabman ’ (It may be said that) while 
f.Apouliug of the organs of sense like the ear it is 












sS 


td bo ghrdna, the organ of smell. Truly so; but it 


Ali Intondea by the text that the mention of prdna 
‘abould imply the organ of smell as well. The 


eee eS 
ath? ‘ 


epolut to be made known in this section is that 
Bipfial is Brahman for whose sake the totality of the 
PaoNeoS employ themselves. Similarly it is the eye 
HAL oye (chakshushah chakshuh). The ability to 
3 }mprehend form which is found in the eye,—the 
: hordeiver of form,—is conceivabe only when that 
eargan is presided over by the Self. Therefore it is 
ficrmoed) ‘the eye of eye.’ Since a questioner desires 
e40 know that which he questions about, we have 
; 40 KUpPply here the word, jndtvd (having known) 
if. 6, having known Brahman which is, as 


a auRe : 
: Bt dsoribed above, the ear of ear &c. (A further 














sh 


Jndication that this word should be supplied) is 
the mention (in the last pdéda) of the result as 
i “holng immortality. Immortality is attained through 
’ knowledge only. The statement ‘having known 
‘ And Biven up’ means ‘having given up in 
Ontirety the senses like the ear’. Mistaking the 


16 i 
ear and the like for the Self, one is born suh ‘ 
ject to their limitation.—conditioned by them 

and dies and thus eternally transmigrates. Senco 
(tho moaning is) -' knowing that the Self is Bra: 
man, the oar of car &c. and giving up wrong beliols 5 
such as identifying the Self witb the ear ke.’  § 
Those who discard this mistaken notion about tho a 
ear &c. being the Self are indeed wise men for 7a 
without the highest wisdom the giving up of such: 783 
misconceptions is impossible. prélya = turning 7 
away. asmadt=from this. ldékdt 7. e, selfish interests 34 
relating to sons, friends, wife and relations. In. ai 
other words, it means ‘renouncing all kinds of 3 
desires’. amrita bhavanti = become endowedisy 


rors 


with immortality. Compare—‘Not by karma, not! : 


 stileak 












liberation here’ (Id. ii, iii, 14). Or we may in-% 


terpret ‘asmdt lokdt prétya as‘ going away from * 
this body ’ 2. e. ‘dying’, since atimuchya by itself $ 
may be taken to signify renunciation of desires! 


1. The first interpretation, refers to a knower who 5; 
ceases to feel attaohment to anything in the world, includ- a 
ing his body, but who continues to live on this carth a 
his prdrabdha karma that gave rise to his present life has sf 
not yet exhausted itself by bearing fruit. This state is 2 
known as jivanmukti. The second interpretation refers to" 


+? 


= 


y 
me 
os 


V7 


. Naot there the eye gor 
Wor speech goes 2 UOr mind. We 
Hoo onot know: neither do we 
understand how any one cau 


foul at. 










Hee Aa Brahman is the ear of ear &c., ¢.e., the Self 
HES avorything, the eye (chakshuh) does not reach 
i gachchatt) thither (tatra). For motion 
BE hinds one’s own self is impossible. Similarly 
Hib does not go (there). Speech is said to 
il: ‘what it expresses (or its object) when it is 
i ue) Hed by the organ of speech and its meaning is 
Brahman being the Self of that 












¥. 








| in the game manner desires or denided 
oi ‘objects which are other than itself but 
if ie not. desire or decide its own self; and 
h filiman constitutes that self. Knowledge of @ 
i ig arises through the senses or the mind and 
i: fouuse Brahman is not reached by either of these, 
et jower attaining what is termed vidéhamukti—complete 


inka ition—which results when a jivanmukia relinquishes 
a pay. 


}s 


ved oem Bene Catit eantiire itis We are aon 


' a ree Ses fone t.- sarhgt WWAGTY 
SQyUereury coe metre ne eee teas esi hs wee 


any one can cxplaia that Brahman toa disciple. 
Shelr ouhe sense of the passage. Whatever + 

percetvable by the senses, that, it is possible to 
indiente to abhors hy genus, quality, fuuction or 
relationship.! Brahman does not possess any of 
these differentia. Hence the difficulty in explain- 
iny ils nature to disciples. The need is thus 
implicd for special effort being made in teaching 
as well as in understanding (the subject). 

Since the second half of the mantra may be 
taken to imply she absolute denial of all means of 
instruction (in respect of Brahman) the following - 
stabemeut is made to repudiate such implication. 
It is true that it is thus impossible to make 
another understand Brahman by means of evidence : 
such as sense: perception, hut it is quite possible to 


indicate its nature through Sdstra. With this view 


is cited the following text— 
4+. ‘It is verily other than the 
known and beyond the unknown. 
So have we heard trom the anci- 
ents who taught us that. 


oe ee reer eee ee oo ee a 


A "" he following are, in order, the illustrative examples 
given in the éidcd-— (i) This isa Braéhmana. (ii) He is dark. 
(iii) This ia one that cooks. (iv) He is the king's 


sorvautl. 


ears Peer : 
ay Sige gt yng iene a Rog Mabey er gt SP ca 22d 


¥ 


1g 


leq epasouite differant. foe - (Ghat) i: the 

Hoey a quusuiun, WoHIch Las UeeL Geulared tO ve 
the ene of ear &e., and which is beyond their 
wach. ovdatdt= from the known. Itis, indeed, otber 
tha bhe known, (for) that is the known which is 
Llur clieeet object of knowing. Everything being 
u known to some one or onner: in some place or 


: a or viaials be (classed under) ‘the known’. The 
: <purport is that (Brahman) is different from the 
Universe This may imply that, Brahman 
1¢ then unknown (avidita); hence the text 
iivdds—atho aviditdt adhi. atho=and. aviditdt= 
Si(rom the reverse of the known t.¢., the unmanifest, 
Avie. nescience, the source of the manifest. adht= 
jnbove: here it means bccuanaied: aifferont for, 





tee of “the nature of sorrow is to be ee 
*: Doclaring Brabman to be other than the known 
thus means that it is otber than what has to be 
: ghunned. Similarly declaring it to be other than 
- the unknown amounts to saying that it is other 
aie than what may be acquired. [tis for the sake of 
ae. an offect that a cause which is different from jt js 
a sought by one that is different (from both). Hence 
ey the individual Self is distinct from the means a, 


Z0 


t oe 
ian ‘atbar than th: 
atk seis eel? Eke Snnipresete” atbar & 


' geal “hs sifeown. BY Heclaring thot 
Se wiaani is distinct from what may ne caapeey 
RYeEr CTT Oe wteabifies 1 with tbe els De : 
and thus subisfies tue desire of the disciple to Ene 
ltrabman. Nothing but one's own self can th 
reality? be different from both the known and the 
selon” Thus the import of the ancient text 
is that the Self is Brahman. Compare other Vedtc 
texts also---This Self is Brabman’ (Br. Up. Il, v. 
19); Which Self is untouched by sin’ (Ch: Up: VIII, 
vii, t); ‘Which is immediate and primal-—-which Self 
is iumost of all’ (Br: Up: III, iv, 1}. It is now 
stated that the text’ which thus declares that the 
Self of all, devoid of all distinctions, whose light is 
that of pure sentiency, is Brahman, has been 
handed down traditionally. (It is intended that) 


ees 


t. Thetextofthe bhdshya has probably become some- 
whai corcupt. Two readings are found in Mss. and printed 
books—-one of them, asin the present odition, with only 
one na before védiluhk or bhavatt, and the other, asin the 
Cxloutts «nd Madras editions, with a na before both 
védituh and bilavats. The omission of both the va’s, appears 
to yreld the best sense; but for such emendation there is not 
te authority of oither of the two Mas. consulted in this 
traustation. 

2. Tread vastutah for vastunah. 


3. ‘his statement presupposes a division of all 
entitios into three classes—(i) viditah (ii) avidttah and (iii) 
vedtirt. 


4. L rend vakyasya instead of vdkydrthasya. 


fe 


eb fe 


Ne eee: ge” is 
00 I hee ch py 


ree ad 


Rae ke tee os ae ghey 
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should eopsequently be noderstood 

ere traditional teaching af onracantar 
Be: and uot by (oneself) reasoning (merely); nor bY 
; pperdss Won, mental power, jearniog, BUstellalun. 
ee and the like. jiz=thus. susruma= We 
o heard. pirvéshdm 2.¢., the statement of ancient 
yé= which teachers. mah=to us. tat: 
hakshiré= explained or taught 


1, faceasy at 


















« lav 
oe i: ganobors. 
ifirabman. vydchac 


5. That which is uot ex- 
= ressed by words, but. through 
i ‘which words are expressed ; that 
; verily, know thou, is Brahman, 


i: 2 jt is not what ( people) here 


“When in the first half of the previous manira, 
ves taught that the Self is Brahman, a doubt 
Hgaourred to the hearer— How can the Self be 
ae {Brobman ? 9 The Self is what is charged with the 

sles jbttormance of karma and updsand. Practising 
a during life, Aa@rma or updsand as an aid, it seeks 5 


3% uittain heaven or ane position of gods such as that 









Foust be shee than the Self—viz, Vishnu, Isvara, 
or Indra, or Prana; but it can, under no circum- 
: Hj btances, be the Self; for that is contrary to the 


= Gommon sense of mankind. As rationalists say 


yir> 
rr, 
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that the Self is differant from the Tord, so ritua 
Mints falest wonhin doeifiee athar than the Self fx. 
Indicated by atatoments like) ‘ Sacrifice for such an 
jn MEAT EO NG AC Ee Ttis thecefore in 
he eone'uded that Brahman is what is the object 
of worchin and is thus known and that the 
worshipper is altogetber distinct from it.” (The 
texcher) perceiving such a doubt from the (facial) 
exprossion of the disciple or (perhaps knowing it) 
from his statements, says—- Do not doubt thus’ 
Yat i. «., which exists as mere sentiency. vdcha— 
vil is the gensory organ producing sounds, pre- 
sided over by Agni and located in eight places? such 
as the root of the tongue. [t may also mean the 
syllables themselves, certain numbers of which 
placed in certain orders become definite signs 
(for conveying) certain meanings. Or the whole 
word itself considered as sound and suggested by 
these (s separate syllables) may be termed vdk’*. 





I. The gist of the disciple’s argument here is that 
tae toaching of the previous mantra, viz. that the Gelf ts 
Brahman, contradicts vot merely the common belief of 
mankind but also hoterodox and orthodox systems of philo- 
soph like tho Nydya or the Mimamsd. 

a. ashtau sthandni varndndn urah kanthah sirasta. 
tha jthudmutam cha dantdscha nisikoshthau cha tdlu cha. 
fl - 


+. tlaving first interpreted vadk as the organ of speech, 
tha commentator proceeds to give the other meaning of the 
term --‘the inanifested sound’. Here again there are two 
views both of which are recounted in the commentary 
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‘uunpure ‘The syllable a is indeed all speech. 
vole aneeeb, being manifested through mutes. 
sui vowels and sibilants, becomes manifold ant 
lu. antiates itself into various forms’!. vdché 2.¢., 
iy Mit which becomes determined as words and 
Inlependent (for its production} on the organs of 

Z, gyoech and of which all this—metre, prose. song. 
Feu and falsehood; are only varieties. anabhyud- 
Ftti-~ not made known or not expressed. yéna t.e., 
hy which Brahman. wdk abhyudyate 2.e., speech 
eépqother witb its sensory organ is made known or 
S fe haad by the sentient light in the sense to be con- 
Reypyud. Compare what has already been stated — 


Wien speaking, speech’ (I, iv, 7); ‘Who controls 


Eeapooch from inside’ (III, vii, 17). Again (else- 
Biwbore) having raised a question thus-- That 
“Apoech which isin man is placed in sounds. Has 


fsny Brdhmana understood it?’, the reply is given — 
<!fhat is speech by which (one) speaks in a dream’. 
Hu. That is the (true) speech of the speaker, oternal 


nnd of the nature of the sentient light. Compare— 


epee 














: AE: Homo thinkers hold that the varvas themselves are the 
A; word and that the sense is conveyed directly through them. 
* Others maintain that the word is different from the varnas 
ue and is revealed by them. This word is oternal in its 
“! wature and is known as sphdta and through suggesting the 
: ag apluila, it is said, the varnas convey the meaning only in- 
Bi. dizectly. 
: 1. Lead saisha for saishdsya. 
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‘Phe speech of the speaker can never disappear’ 
(Hr. Up. TV. iii, 26). lai ena te. the Self only 
Brahma ic. the supreme, known as the Infinite. 
It is called ‘Brahman’ being great (from the root 
brh. ‘vo grow). viddhi-- know. The significance 
of eva is us follows— Having discarded all definiti- 
ons of what is really indefinable. distinctionless, 


supreme and harmonious, through limiting 
adjuncts like speech—such as, ‘the speech of | 


speech’, ‘the eye of eye’ and so forth, ‘the agent, . 


enjoyer, knower, controller and ruler’, ‘Brahman is | 
knowledge, is bliss’—know that the Self only is . 
Brahman. na idam Brahma=(not this the Brab-_ 


man). yat idam i.e. the conditioned, such as 


fIsvara (conceived as) different from the Self. 
updsate=worship. Though it has already been - 


ee ee 


stated “That verily, know thou, is Brahman,’ the : 
fourth péda adds that whatever is not Self is not 
Brahman for the sake of emphasis or for repudiat-_ 


ing the belief that anything but the Self could be 


Brabman. 


6. That which is not thought 
by the mind, but by which, they 
say, the mind is thought; that 
verily, know thou, is Brahman : 
it is not what (people) here aes 
ship. 


25 





Manas is the } internal sense and is ‘here) 
diss antnity both the buddhi and manas. Manas 
Hen Lhat which thinks and is the common factor in 
3 sary (operations), being related to all kinds 
a  otulyects. Lt 16 characterised by desire &c. as 
BR  panardod in—— Desire, decision, doubt, faith, want 
z, of {uith, boldness, cowardice, shame, intellect, fear, 
nm all this is only mind.’ (Br. Up. I, v,3).- 
Ea tinasd=(by means of such mind). Yat z.e. the 
iubt of intelligence, which is the illuminator 
i it vhe mind, because Brahman is its controller, 
iHelng the source of its light. a manute 2.e. one 
o tog not decide or desire. The Self being the in- 
poe of all objects, the mind cannot move towards 
TRS (Rather) the mind it- 
a is able to think only bed it is illumined by 
J light of intelligence residing inside. Therefore, 
ibis, that knowers of Brahman declare that the 
Hila with all its fuoctions is thought or pervaded 
Bh y Brahman. Hence one ssbould know that the 













7. That which is not seen by 
* the eye, but by which eyes are 
. seen; that verily, know thou, is 
: Brahman; it is not what (people ) 
~ here worship. 
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Chakshusha-hy the eve operating with (th. 


std af} anand megs oo marsureda oboe ona daeas nel 


perceive. chakshimshi ic. the operations of the 
eye as disblapuistiad Gow bluse af the aries 
pasyati knows or pervades, through its inherem 
light of intelligence. The rest (of the mantra. 


should be understood) as hefore. 

8. That which is not heard 
by the car but by which ears are 
heard; that verily, know thou, ts 
Brahman ; it isnot what (people) 
here worship. 

Srotram, a transformation of space, presided 


over by the deities of space and acting in conjunc: 
tion with the mind. The rest (to be understood) 
as before. 
9. That which is not. breathed 
by prdna but through which 
prana breathes; that verily, know 
thou, is Brahman ; it is not what 
(people) here worship. 
Préna=ghrdna=the organ of smell. a trans- 
formation of elemental earth, located in the nostrils 
and acting conjointly with breath and mind. ne. 
prdniit=does not perceive, as for instance, (it 
does), odour. The rest (to be understood) as before. 
End of the First Section. 
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e SECOND SECTION. 
a 1. If thou thinkest that thou 


., hast understood (Brahman) well, 
4 = thou knowest it but in a small 

“i (form), whether it refer ( to the in- 
ie " dividualisd Self) or to gods; and 
Be thou, [ think, hast yet to investi- 
: gate (it).—l think [ understand. 










“; Lest the disciple who has been taught that he 
a ‘hilmself) is Brahman, tbe reverse of what can be 
eaibunned or acquired, should think ‘I know 
: cw roll: I myself am Br ahman ’, the teacber states as 
e Ee hove and (desires to) test the pupil’s knowledge. 
: fe Should not clear conviction in the pupil that he has 
uaderstood well, be welcome to the teacher ? Eeue, 
Se “olear conviction is welcome; but not in the form | 
; Be kaow (Brabman) well’ for it is possible to know 
: only that which can be an object of consciousness, 
: f ‘as, for instance, in the case of burning a thing that 
Si oan be burat by the burning fire; but not the 
Bi nature of fire itself. The final import of all 
‘ : the Upanishads is that the Self of all the knowers 
is Brahman. Here also the same bas been set 


"| 


forth io the form of an answer to 2 question in a 
3. 2 and spacially affirmed in}. & = The tradthion:! 
faith of knowers of Brabman has been indicated in 4 
id and the topic will hereafter he concluded Girvthe 
sumac strain) in ii,3. Thus itis but right to remove 
from (the mind of) the disciple (the idea) thathe 
knows Irahman well. Certainly the knowing prin. # 
ciple in the knower cannot be known as the burning: 
principle in fire cannot be burnt. Nor indeed is. a 
there 2 knower, otber than Brahman, to whom it 

may become an object of consciousness. The we 
text‘ There is no knower other than that (Br :- is 
Up: ILI, viii, 11) denies a second knower, from 38 
which (we may conclude that) the belief that i 
Brahman is known is altogether illusory. Theiff 


teacher is thus right in stating as above. 











Yadi=if ever. manyasé=(you think). sx as 
véda iti i.e., ‘I know Brabman very well’. (The . 
teacher) speaks thus conditionally because an Bt 
intelligent pupil, whose sins are at an end, does com- E 
prehend what is taught, though it be difficult of ; 
comprehension ; while another (who is dull) does 
not. It is also known that as recounted in Ch.Up: 
(VII, v) the learned Viréchana, the lord of asuras 
and son of Prajdpat:, when taught the nature of the 
Self. owing to his inherent sin, thought that the body 
was the Self, although such a view was untenable, 
being the very opposite of what was meant. Again 
Indra, the lord of gods, unable to comprehend the 


i 
Bs 
th 
aS 

] 

. 

y 

s 


twice aud & third time 


whoa baugbb once, 
Fyva: Tl the 


4} sorrectly whak was meant 
inning only on the fourth occasion —thus 
je tee te, Unis Oe for) the vecuovai of bis sriginal tof 

we. glenoy in our experience also. though taught by the 
: : nie boacher, Some understand rightly, some wron- 
inly, HOME differently and others not at all. What 
a) we say (of the present subject)—the entity of 
i ous! There is in respect of 


vary hog 


























ts ee: alt which ig supersensu 
Pelle subject great divergence (of opinion) among 





a ome saying ‘ It exists ; others ‘It does 
bb Thus—because it is difficult of compre- 
phsion—tbe teacher is right in speaking condi- 

‘nelly with an ‘it’, although the disciple has, 
“vtlor due reflection, declared that he has understood 
itahoan. dabhram=small. eva = (quite). apz= 
find). ninam= (indeed). tvam=(you). véttha= 
Riow. Brahmanah=of Brahman. ripam= form. 
EuAto there many forms of Brabman—some small, 
fipibors great—that you say ‘quite smail?’ Yes; 
smany indeed are the forms of Brahman resulting 


‘trom the limitations of name and form; but in it- 


& 


eS galt (Brahman) is not so. In itself, it is devoid of 
all forms, as also of sound and so forth as recorded 


Hn Kathépanishad (I, iil, 15)—‘ Devoid of sound, 


vat 


2 shit 7 


< 
<4.) 


Rav: Of touch, of form ; imperishable ; so also is it—tbe 
oy . 
i oternal—without flavour or odour ?' 


ae Well, since that by which a thing is defined 
fs: forms its essence, that by which Brahman is 
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defined mosh constitnte ite essance. Hevee ., 

nibs cane thigh erative oF sanhianey whiehre - 

the essenec of any of the elements like earth. ¢,,. 
- un : iy PR ey Cm: pes Ee 

Coy ear yey See ee We ce re ee Wee Cd hantveaie oC viGua.ly Ue 


votality oot cither of the organs of sense like th... 
enaroand tle pinmer sense. constitutes the nature ve 
essonce ol isralinan, and that Krabuan is accored 
ingly churacterised by sentiency. There are alsg 
Vedic toxts (favouring such a view). Compare—_ 
‘ Brahman is knowledge, bliss’ (Br: Up.III ix, 8). 
‘Wholly solid sendiency ’ (Br. Up. II, iv 12): ‘ In-* 
telliyenceis Brahman’ (Ait: Up v, 3); ‘ Existence, 
sentiency, infinite is Brabman (Tait: Up: II, i, 1)~ : 
allof which describe Brahbooan (in terms of senti-”: 
eocy). Truly so; but even there Brahman ig 
defined as sentiency and so forth, through its limit-- 
ing adjuvets viz., the mind, the body and the vari- 
ous organs of sense, for (Brahman) reflects their . 
(characteristics) in their growth, contraction, sus- : 
pense, destruction aud so on ; but, in itself, it does — 
not ‘undergo any change whatever), and is, as will 
herealter be established, ‘ unknown to the knower 
and known only to those that do not know it.’ 
yat=which. asya t.c.of this. These words are 
to bo taken with brahmand ripam. It is not 
mercly what you know of Brahman in its form of 
the individualised Self that is small; but also 
what you koow of Brahman in its giving form. 
Tbus 1 think. Whatever is human or divine is 


AGP, 


ae Du eee 
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‘atl tw adjunets and is not thus different from 
ae Gnitnde. But that Brabman which 
ahukes aff all adjuncts, is peaceful, endless, one 
cegund, Kuown aa Metnan (that whieh 












;oaaerh) and eternal, is not at allan object of 
Liewhades, Thisis the purport of the passage. 
: z.. Uonee | think (manye) that even sow it (Brabman ) 
= Sroumnins to be investigated (mimdmsyami by you 
ag The disciple, thus addressed by the teacher. 
‘wilting ina solitary place and concentrating his 
F thoughts, pondered over the meaning of the text 
ee :|oted by the teacher and having come to a deci- 
falon through reasoning and intuitive experience, 
pivproached the teacber and said—manye viditam 
3 ‘I think that Brabman is now understood by 
+ How? Pray, listen — . 


i 


2 | do notat all think I know 
well; nor that Ido not know ; 
but ae too. And he among 
us knows it who knows this— 
‘Not that] do not know; but 
know too . 

The first péda means— I do not at all think 


1 know Brahman well’. The second pdéda mean- 


ing ‘I do certainly know, is! in answer to the 


1. I read védaivett in place of védacheti. 


‘Von do notin that case noderstan! 


Brahma - teha Cafter veda we hav: 
° . ¢ 

nderstand) xa véda cha (Gi. e. ‘IT do not know 

Jrous nob uli thes involve a contradictios’ 


ou do not know well, how cau you 
you, ob the otber hand, 


g it you do not think you 


objection, viz. 
fru the Fares © 
to u 
eibner). 
If you think y 
gay you know also >? If 
think you know, how i 
know w 
a self-contradiction to say that the s 
known, unless ib be a@ case of doubt or delusion. 
Brahman, to be sure, it cannot be held, is to be 
known doubtfully or wrongly for doubt and error 
are everywhere known to 


The pupil, though thus sbaken (in bis belief) : 
by the teacher, did not waver owing to the | 


influence of the traditional teaching imparted to 
him in i, 4, and of his reasoned and intuitive con- 
viction, but thundered forth evincing his firm 
belief in the knowledge of Brahman. How? As 
follows—-yo nastadveda tadveda no na vedelt veda- 
cha. Yah=whoever. nah=among us, fellow stu- 
dents. tati.e., the above statement. véda=un- 
derstands rightly. ¢at=(Brahman). véda=(knows). 
What is that statement ? The fourth péda furnishes 
the answer. (The disciple) here repeats—-as con- 
firmed by reason and intuitive perception—what 
was stated hy, the teacher in the first half of i, 4, 
(but) in diffefent words so that it may fall in with 
the view ol the teacher and thus remove from 


ell 2 When a thing is known by one, it is : 
ame is not =: 


cause only evil. . 


. = oo 
tn den BE 


oy ee 


Pe efit yay WL cae erie 


(LF 


aperk 


eel tay Ly ipa hl tiie 


that tha disciple is 


mind any mistaken idea Ie 
tified in prociaimiue 


iat ‘Le disciple ig thus jus 
aa by did. 


dete 





orm of a dialogue between the 
the Sruti now inculcates' 
f the whole of the 


Dropping the f 
toncher aod bis disciple, 
directly what forms the essence o 


, proceding conversation— 

3, To whomsoever it is not 
known, to him itis known; to 
: whomsoever it is known, he does 
‘ not know. Unknown to knowers 
it and known (only) to those that 

, do not know. 
= Yasya=to a knower of Brabman. amatam= 
Dh bob known i.e., whose conviction is that Brahman 


; not an object of knowledge. _tasya=to such a 
. 3 friower. matam i.e., Brahman is clear. matam 







; yasya 1a véda sah i. e., whoever, on the other hand, 
‘ SU bohines that he apprehends Brahman, does not 
at all understand (the nature of Brabman). (‘The 


g | statements relating to knowers and. the ignorant. 
el qvijndtam= =unknown i. e., Brahman is not an 
2 object of knowledge. vzydnatam=to true knowers. 


at 1. I read arthamavabdédhayats instead of arthaméva 
yeu: ‘ bédhayati. 
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nandiam -kuowu (ic. is an object of knowledge.’ 
wonemila:: tar ihose thiut do aob know proper? 

The word (avaduaiim) refers only to such as mi-- 
helee the aqnee mined ar intellack far the Self ard 
nob to the absolutely uacultuved, for the latic. 
nevor focl that thov have understood Brahman 

In the ease of those, however, that mistake adjunct: 
like the senses, mind or intellect, for the Self, 
the delusion that Brahman is apprehended by ther 
is quite possible, because they do not perceive the 
distinction between Brahman and its adjuncts, 
which are clearly knowable. The statement in 
pada 4 is for indicating the prima facie view. Or, 
the second half (in its entirety) may be viewed as 
assigning a reason (for what has been stated iu 
the first balf.)* 


It has been declared that (Brahman) is not 
koown to knowers. If Brahman be thus totally 
unknown to them, there will then be no distinction 
whatever between ordinary persons and knowers. 





ee re ee eee tee es ne 





1. To take the ordinary illustration of a person mia- 
inking mothor-of-pearl for silver. To one that knows it is 
mother-of-pearl the superimposed silver does not at all 
wppoar; but to one that is ignorant of its real nature, the 
superimposud idea occurs. Stating the samo in general terms, 
—thoeo that know the ‘reality’ do not perceive the ‘appear- 
anoe' snd those who perceive the ‘appearance’ do not 
know the ‘reality’. Similarly in the present case also 
whore jnétatva or ‘being known as an object’ is superimposed 
upon Brabman and doce not in reality pertain to ita nature. 


LON ot 
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ae 


{ev Py e 
‘'rbhoy, tbe statement ‘unknown to knowers’ is 
lO steadiebory. How then can such Brabman 

‘Understood properly? In answer to such a 


hail Di 
is 


me ye “lon. ig said -- 


4. (When Brahman) ts known 
through every state of conscious- 
hess, (it then) is rightly known: 
for (by such knowledge) one at- 
tains immortality. Through one's 
=< own self doth real power come; 
~ and through self-knowledge 
comes immortality. 







i“ Prats bodha viditam means ‘perceived in every 
RB tate of consciousness’. The word dédha refers. 
:to ‘mental states’. Tho Self to which all mental 


: [ ostiony is implied by those operations themselves 
pe 8 48 being the common element of them all. There is 
Ri no other 1 means of knowing the ioner ‘Self. Hence 


4 . that is matam or right knowledge. When once 


wth 1. As heat, for instance, is known through every 
i. heated object. 
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i cant: oy 


ted to be the witness of all 
follows, that it is of the: 
nature of gontieucy, without beginning or end, 
nolo mere in form, identical with oneself, devoid 
e in all beings, for there ig no 
(between one such witness 


Brahman is admit 


snentat perceptions, 6 


efer 
of distincbions and on 


distinguishing feature 
and another) —as in the case of space for instance 
(encompassed by) a jar or a mountain cave. Thus 4 
the teaching of the Védz text that Brabman is ie 
different from the known as well as from the un- : 
knowns summarised here as referring to the un- 4 
qualified (bigher Brahman). Compare another ‘ 
Vedic text—'The seer of sight, hearer of hearing, -2 
thinker of thought, knower of knowledge’. 3 





Be: 
ite" 


When, however, pratibédhaviditam is inter- 3 
preted as ‘known -by the characteristic act of Si 
knowing’, on the supposition that Brahman is the! 
agent in the act of knowing and that the agent ia i 
known through his action, vz., knowing, as for ; 
instance, in thecase of the wind which may be ; 
indicated by its shaking the branches of trees, the : 
Gelf becomes a mere substance possessing the : 


+ 


faculty of knowing and not knowledge itself. .; 
ote 
4 


Knowledge (only) appears and disappears in it. |; 
When knowledge appears, the Self becomes distin- : 
guishable by the act of knowing; when knowledge 
disappears, then, being dissociated from knowing, it : 
becomes a mere (unintelligent) substance. Hou 

it will (in this view) be impossible to get over the | 







‘ 
i 
§ 





. e wish 
yotioa that Brahnias t» changeable, composeu 


pres, transient, Impure and so on. 





According to the followers of Kandde, however 
iuawledge arises from contact of tbe Self with tbe 
nund and inheres (as a quality) in the Self, which 
: 4u consequently spoken of as a ‘cnower’. Thus the 
FiBolf does not change {through knowing 25 in the 
Bikevious view). Being a substance (it becomes 


fadowed with the attribute of knowledge,) as a jar 
its particular colour 

























ayes ‘. . 
Miipoomes associated with 


ee 


EASA 
K(when it comes in cantact with fire).’ This view 


‘ino makes Brabman a mere substance, devoid of 
slligence and contradicts texts like—‘ Brahman 
owledge, bliss’ (Br. Up: III ix 8); “Intelligence 
{Brabman’ (Adt. Up. v. 3). Further (the mind 
Btinot come into contact with the Self) as it is 
iphout parts: and has consequently no surface 
vhére ‘contact may take place). (If contact be 


‘ 


pluicised should be noticed. According to the first view, 
fowledge is an act and the Self is what knows ; according 
j: the second, knowledge is a quality and inheres, like all 
GAlities, in the Self, but requires for its manifestation the 
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a byious contact of the Self with the mind. The siddhdnta 
Ww also makes jndna an aot or kriyd but it is only what is 
mod vritti jndna or ordinary mental perception. Thus 
aly the mind becomes changeable through the act of 
Niowing but not the Self. What constitutes the essence of 
o/Goll—svartipa jndna—is neither an act, nor a quality. 
‘{a eternal and subsists in itself. ‘The soul is nota 


41, The distinction between the two views here 
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inferred frome the fiat that the Self is pervade 
and) os therefore in intimate union (with every 

thingy it will be impossible to maintain that 
remomblrance can (2s is admitted by all} arise only 
undor delinite conditions.2. It would, moreover, by 
making tho Self susceptible of attachment, clash 
with statements in the srutzs and smritts and with 
reason as well. Compare—‘Being unattached it 
does not cling (to any thing)’ (Br. Up: III, ix, 26) 
‘Unattached and yet holding all’ (Bh. Gz. xiii, 14). 
fis for reason. Only a thing with attributes can 
combine with another—also possessing attributes ; 








1. This sentence is highly elliptical and the interpre- ~ 
tation given by the éékdkdra has been followed in translat- | 
ing it. A semi-colon may, for the sake of clearness, be | 
placed after pradestbhdavdt. 


2. The fact admitted by all, to which referonce is 
‘made here, is that remembrance of a thing is only 
aftor it has been perceived. The position of the opponent 
is this—Being vibhu, the Belf isin eternal union with all 
things and so with mind as well. It cannot there- 
fore be maintained that the Belf will not come into contact 
with the mind because it does not present a surface whore 
contact may take place. This position is refuted as follows— 
Tf tho Self bo always in intimate union with the mind, 
objects should be remembered not merely after perception 
but during porcoption as well, when also tho required oondi- 
tions—the union of the mind with the Self and the reviving 
cause which, in the present case, is the object itse]{—exist. 
Buch a cenclusion is subversive of the fundamental notions 
about the differonce botween perception and memory. 
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1 af with whatis dissimilar, Henee itis against 


. Wa . 
eT rt Muy tab what i in Uy os Bed. deyatl af 


e dietinetion, different from everything, unites or 

nia contact with anything of a differant 
witure Thus the conclusion that Brahman is the 
toll, eternal aod of the nature of never-disappear- 
i (0g intelligence, can be established only when the 










a Again, if pratibédhaviditam be explained as 
f ‘toferring to ‘knowing by one’s own self’, (we have’ 
«40 say that) such an explanation is applicable only 
a Lo the conditioned Self, distinguished, on account 
‘ fol its adjunct viz. the mind, from the pure Self, as 
a ‘din—He discovers the Self in himself’ (Ch: Up: IV 
fi, 93); ‘Thou, best of men, know thyself in thy- 
mt self (Bh. Gi. x, 15) &c. If, on the other hand, 
the Self is (taken as) unconditioned and therefore 
one, it can neither be known by itself nor by any- 
thing else. Moreover, being itself sentiency, (the 
"; Self) does not need anotber sentient principle (to 
L.. - know itself), just as one light does not stand in 
need of another light. 


If we understand Self-consciousness in the 
Buddbistic sense, knowledge becomes momentary 


and the (continuous principle of the) Self 


4h 


oh awe F 


‘ ‘ He 20 dicghs fe 
fq alimineted 7 uhich — agatr nontreadics : 


fila (‘('Wheee boon disappearagce uf the haus 4 
ledge of the knower, because it always persis” =“ 
(itr. Uy AN iti. 30); “Mternal, mighty and pervad 
ing’ (Mund: Op: T. 63; ‘That indeed is the great : 
unborn Solf, undecaying, undying. immortal, and 
fearless’ (Br. Up: LV. iv, 25). 


As regards the interpretation by others of ‘ 
pratibédhaviditam as causeless or intrinsic know-3 si 
ledge*, as in deep sleep® or sudden enlighten: i 


Fe re et ee 


1. If we daar that knowledge perceives itsolf, thon it 


lodge in tho next moment. There being thus no continuous Way 
porception of knowledge, it becomes momentary, as indeed’ 
every thing is according to the school of Buddhistic i 










phiolosophers here referred,to (vaindsikds). Again, when ag 
we grant that knowledge is self-perceiving, there will be no: ¢ 
necd to postulate, asis done ia the Véeddnia, the existence! ce 
of a sdkshf or a persisting witness of all montal notions and! 
the continuous principle of the Self thus becomes eliminated! * ni 
from the system. 
4. According to thia interpretation pratibédha means . 
what is familiar to students of Yoga as asamprajndta-: - sl j 
sanuidht whioh canks higher than samprajndtasamddhi or “i 
couscious samuidhi. It is pure absorption which restores to . JA 


Selthood the devotee who has gradually released himself as 
from all the trammols of the upddhis inclusive of the moind. 


3. The happioess of perfect tranquility experienced “ By 
during sleep is stated to be the result of such intrinsic 2% 
intelligence, the same not being attributable to any” 3 
extraneous cause. 


ort : know: 


aa (we have to stabe that) whelber 
oa toh paenie 
idsle vi waliiasic, suiddGui or rocurrivs 


rough & state 
§ tC. 


edges iat: ide 


i it (tho Self) is still what is known th 
1 eangeiousness.” amritatvam = -deathlessues 
abiding in one's own self, liberation. he= because. 
._ prndaté = obtains. That is, since (liberation : 
aoe \ained by means of) what igs known throug 
s pee of consciousness, what is so known is- 
widuredly rightly known. The Self is the inmost 
mMadence of a notion® and knowledge relating to the 
Siltis the cause ofimmortality. Becoming what 
Hii hon-Gelf can never be said to form immortality 
‘>gince immortality is but being one’s own 
\ fib cannot be caused by anything extraneous. 
ites Hilarly mortality for the Self is due to mistaking. 


tengatg 
Ebirom nescience, for what is different from it*. 



















Bary When Brahman is realised, the devotee loses his 
Hiividuslised form and, there being thus no scope for any 
ior mental operation, the final perception resulting in 
Rs nma-realisation i is termed sakriduyndnan, which liter- 
a means ‘knowledge for once.’ Akriyabrahmdima- 
pdidnuadhave Sati pramdirlvdnupapatiau punarjndnd- 
sgnjibhavdl, sadyomuktikdranam sakridvijndnam prati- 
A ¥ pidhion — Tika. 

: <9, Thus the meaning of the expression as orginally 
piilatned is re-affirmed. 

ae ae 33. 1 read bdédhasya hi pratyak dimd; dtmavisha- 
a nivam cha amrtatvé hétul. 

co a fo 4. Thefunction of true knowledge is merely to remove 
erties mistaken notion—that the Self is something different 


ae 
AY aa} gra what it really is and not to effect or generate moksha 
ae 


¥ vi r. 
SEU Wly- 
at at. 
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Wow then does one attain innit! 
SU ate oon nuwiedye: This PUR LTUE 
answered in the second half of the montra. dimand 
fy ouesowe sel. vendate obtains.  vfryew. 
strenubh or power. Power due to wealth, assistance, 
incantabions, magic herbs, austeriiies and applica 
Lion cannot overcome death, for it is derived from 
transient things. _ The power of self-knowledge, on’ 
the otber hand, is got through one's own self anid { 
not through anything else. Thus—since the power f 
of self-knowledge is derived from nothing extrane- : if 
ous, that power is able to conquer death. Becauso # 
the power of self-knowledge is got through oneself, a 
it follows: that by self-knowledge (vidyayd) inf 
mortality (amrtatvam) is attained. The condition { 
laid down for achieving immortality is quite suit#} % 
able because we find recorded in another Upa- ‘% 
nishad (Mundaka)—'This Self is not to be reached : 
by one devoid of strength’ (III, ii, 4)!. ts 


). If one should know here. 
then there is use: if one should 
not here know (there results) 
great loss. Henee, seeking 
(teality) in all beings, wise men 
become immortal after death. 


ne ee 2 = 










i. The strength arising from knowledge is this—that 
one is in reality absolutely free—and the consequent sense 
of security leads one to the happiness of peace. 
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1 .enetanee-—through nescience—birth, 


soos Pek a pele: wes tpiea ly +" inete 
aoa oan ath, Uaeage aud so onin the form of heme 


ae whather ag gods or men or beasts or manes—all 
= t+ t vib the sorrows of life—is indeed a misery. 
s [( (chet) one that is qualified and capable knew 
(neidit) the Self in this buman life (tha), then 
: athe) there would be permanence, utility, goodness 
t ronlity (satyam).’ Na cha tha avédit i.e. if one, 
Stihun qualifed, did not find it out in this life. 
A piahati vinashtth t.e., long or infinite ruin follows, 
ane i the form of metempsychosis, characterised by 
Hho infinite and unbroken series of birth, decay and 
Eanth. Thus wise Bréhmanas (dhirdh) that can 
Mlncriminate between good and evil (do as follows) 
Ss bhiiéshu dbhitéshu=in all beings whether mov- 
Kible or immovable. vichttya z.e., discovering or 
Hanlising the one Reality of the Self. dhtrah-wise 
‘men. prétya z.c., turning back and ceasing to take 


a: 33 

















ssiand twum and identifying themselves with the non- 


en 


1. To the four meanings of satyam given in the com- 


Sips: 'woalth’, ‘reputation’ and states that these also result from 
: is - ‘Brahma-knowledge. Tho object of mentioning them in the 
wie --prosent case, however, is only to glorify that knowledge. 
sho one true result yielded by it and intended to be 
“prominently mentioned here is ‘the attainment of Brahma- 
hood itself? and its statement in tho last pdda of the 
mantra indicates the prominence that is to be given to it in 
recounting the uses of Brahma-knowledge. The other re- 


wards are mentioned here only by the way. 
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dual, all-encompassing Truth.  daurhi hkeva eh 
(hacome immortal) 7. haeame Reabman iteel? 
recorded in the text—-'He who knows the suprema 
Rrahmsn indocd becomes Brabma:: itselt’ (Rian 
Up: U1. ii, 9). 


fa 


End of the Second Section. 
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THIRD SECTION. 


——— 


|. Brahman, it 1s said, con- 


red (once) for the gods and the 
ried in that conquest of 

thought—‘Ours 
and ours alone, 




















4 Aple 
Ee gods glo 
Brahman. They 
mois this victory, 
B this greatness. 


Whatever ¢s, is knowa, through (one or other 
eet “not known and is absolute nothing as, for 
i: kimple, a bare’s born. And Brahman, because it is 
ie Klmown, should also b 
i. jled) hearing what bas been stated in the second 
f Halt of ii, 3, delude themselves thus, the following 
d. It is this same Brahman which 
horitrols (all) in a 
Hthan all gods, the over-lord of all lords, incom- 
a 
SAofeat for the demons. How can it be notbing? The 
Eypob a view. Or (it may be understood as) glori- 
‘ying self-knowledge. How? Through self-know- 


se vibe instruments of knowledge, whatever 7s not, 
ce e nothing. Lest the dull- 
faplsode is narrate 
lt respects, which is god higher 
evitehensible, the source of victory for the gods and of 
fpyibsequent passages contain sentiments favouring 
SS eae ; 
ae adge did divine 4gut and others attain pre-emi- 
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nence among gods and Indra, greater (pre-om: 
oeoce) suill. Urngain (wa may say tabs the eqitse 
shows how dillicult if is to comprehend Brahman ‘ 
Thee with much difficulty did dev: and othar: 8 
the very mightiest--koow Brahman. Similarly 7: oy 
draalso, the king of the gods. Or fwe may under s 
stand that) the whole (episode) is(narrated)jin refiy 2 
enco to the injunction (to contemplate Brahman) a0'jff 
hereinalter given (in iv, 6)' or the episod’ 
(may he viewed as) pointing out—in contrast to:3m 
Brabma-knowledge—that the ordinary belief o€: 
beings that they are agents, enjoyers and so fortt! 
is but illusory, like the belief of the gods ia! 
respect of their victory. 

Brahman i.e., the Supreme described above 
ha=it is said. dévébhyah=for the sake of gods.i 
vijigyé=conquered. ‘{[n the strife between the gods ; 
and tbe demons, (Brahman) vanquishing the: 
demons, the enemies of the world and breakers of ‘3% 
the divine law, transferred to the gods its victory’! 
together with its results, for the stability of the .2& 
world.. tasya Brahmanah=of that Brahman. ha. 
(This is foremphasis merely). vijayée=in (victory). 
déviéh il; = (gods) such as Agni. amahiyanta=became 3 


1; AecaeAlbig to the tikdkdra, this is the oxplanation 


most acosptable to the commentator, since in what follows 
in section iv, there is found a specific injunction to meditate 
upon Brahman. The other explanations are suggested as 


being only possible. 








ee ee -  e — 
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xt. wena dé ee. those gods, not realising then that 

oars nud elocy were of Brahiman who abides 
7 the tielyes as hhemw raner Self, the Lord, omni- 
a gut, the bestower of all fruits of Aarma to all 
(..- ammipotent, and desirous of the sustained 
fe wdlutence of the Universe. itkshanta=thought as 
a lillows -—-asmdkam éva ayam vigayal=ours alone, 
sihin victory. asmdkam éva ayam mahimd=ours 
one, this greatness, achieved by us Agnz and 
ein rost in our individualised forms. 2¢2=thus. We- 
EAU oy our positions as Agnt, Véyu, Indra and so ou 
sth virtue o! our victory. This is not due to the 









2. They say, it understood 


| y ‘pene before them ; (but) they 
mid not know what the vener- 
& able Being was. 


cha amedieareeae ha=it is said. éshdm 2z.e., of 


S- 


: their organs of sense. Knowing this alee belief of 
bho gods and pitying them, lest they also, like the 
x ‘dgmons, meet with defeat in consequence of their 
:- (alse pride and desiring to favour them by removing 
that pride, it appeared (prddurbabhiva) for their: 
: good before them (tébhyah). That is, it showed itself. 


tO 


a] 


before their organs of sense in a most mighty mu 


awo-ingpiring form created by its great yogze pow 

tat: Brahman who thus appeared. 72a pyagdnales 4 
- the gods did not at all understand. kim=whial.” 
iam this. yukshaw. adorable (being). vz- thu 






3. ‘They said to Agu ‘O 3 
Jétavéidas, fd this out—what 3% 
this venerable Being is. ‘ Yes 


(he said.) 


leader who is pecobieuily ee daoieae. abruvaité , 
said. Jdtavéda=(O Agni). état ie., this Beiti ne 
whioh has sae es us. lone vane, out . 


among us, tathd its 4. Cn, be said yes’. 


4. He hastened towards it  { 
and it said to him ‘Who art 4 
thou ?’. (Agni) replied— I am : 
Agnt indeed, J am Jétavédas.’ 


ses ee + ee 














1. Yoga is explained in . the tikd as the union of the : 
throe fundamental gunas of sativam, rajas and tamas and:f 
bonce as signifying mdyd saktt. uf 

a 


4 Tat abhyadravat t.c., Agni went towards it— 
Agnt who came aeat 


‘tu apparition, am t. 6, 
nned, remain- 


ie and desired to speak but, being stu 
fb eilant before it. abhyavadat i. ¢., the appari- 
sy, «MOU said—* Who are you?’ (kositt). Thus asked 
a hy Brahman, Agni said (abravit), in self-esteeam— 
Nee Agnik vas aham asmi ttt; Jdtavédd vat aham 
Hams 1b %.€., well-famed, as Agns and Jdtavédas— 


by this double name. 

he (The Being gsiad Agni)— 
3 ue 4 eo strength in thee, thus 
ca “famed ?’ (Agni) replied— I can 
bum: all this: that 1 is on earth.’ 













Be Brahman, guid to, ‘his, “who thus -replied— 
Wasmin. tyayt di Q.,, in ‘you: thas - famed, from name 
ta power. kim’ viryam = = what strength ? He 
{plied ida sarvain= =all this, “dahéyam=1 oan 
fxn to ashes. yat idam i. 6.5 ‘whatever is—such as 


at Txmovsble things. prthivydm= =on the earth. 
ov word cae is here used in an 


er 6. “(The Beiag) placed before 
Ae poy a straw, saying ‘ Burn this.’ 
| (Agni) went towards it with all 


his might, but could not burn it: 
4 
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and he returned thence and said, 
‘LT have not. been able to find out 


what venerable Being this is. 


Tasmazt i.e., before Agnz so proud. trnam= 
straw. zidadhaw i.e., Brahman placed. It said— 
état=this. daha=burn. tt#=thus. Thus told by 
Brahman and asked by it to give up his false pride 
that he can burn all, if he failed to burn it, Agnz 
went towards it (tat wpapréydya) with all enthu- 
siastic pride (sarvajavéna.) Having gone (he) did 
not succeed (na saséka) in burning (dagdhum) it 
(tat). sah i.e., Jdtavédas who was ashamed because 
he was unable to burn if and had thus broken his 
word. tata éva=from that Being. tvaorté i.e., 
returned silently to the gods (saying) ‘I have not 
been able (na asakant) to know (vijndtum) what 
the venerable Being is (kim état yaksham tts).’ 


7%. They said to Vayu—‘O 
Vayu, find this out—what this 
venerable Being is.’ ‘ Yes’, (he 
said). 

8. He hastened towards it 
and it said to him ‘ Who art 
thou ?. (Vayu replied) —' I am 
Vayu indeed ; lam Métarisud. 
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9. (The Being asked Vaéyu)— 
‘What strength in thee thus 
famed 2 (Vayu) replied—‘ I can 
carry all this that is on earth’. 


10. (The Being) placed be- 
fore him a straw saying ‘Take it 
up.’ (Véyu) went towards it with 
all his might. but could not take 
it; and he returned thence and 
said ‘I have not been able to find 
out what this venerable Being is—’ 

. Atha=then. Vayum—so called because he blows 
or carries fragrance with him. mdtartsyé—one 


that moves (svayats) in the heavens (mdtart). 
ddadiya=I can carry. The rest (to be understood) 


as before. 
11. Then they said to Indra 
‘O Maghavan, find this out—what 


this venerable Being is’. ‘ Yes’ 
he said. He hastened towards 


(but) it disappeared from 


before him. 


52 


Indra=the great lord (of gods). maghavd— 80 
called because he has many sacritices(to his credit)’. 
 tdsmdt i. e¢., from Indra who had approached it. 
tati.e. Brahman. tirédadhe - disappeared—to bum. 
liate him the more for bis pride, as the lord (of 
all gods). And Indra could not even speak 
to it. 


12. In the same place he 
met a woman—most beautiful— 
CUmé), the-daughter of Himavan 
and said to her—‘ What is this 
venerable. Being : o 


Tasmin éva dkdse. i:e:, in the gare Blaee whiere 
the Being: showed . itself and ‘disappeared: and 
where: Indra hinagelf: was, af: the” time. of: its dis- 
appearance. Indra stood i in the Baine place won- 
dering what that apparition was and did not 
‘return like Agni and Véyu. Knowledge in the 
disguise of Umd appeared before him, seeing hie 
devotion to the Being (that had appeared.) sak= 
Indra, “tém i.e, Umd. bahusdbhamdném=(most 
beautiful) —Knowledge is surely the most beautiful 
of all that is beautiful. As applied to knowledge 
the epithet is very appropriate. Hatmavatim= 
decorated with golden ornaments i.e. beautiful as 
if decorated with golden ornaments. Or we may 


1. LI read yajnavativdt instead of balavativdt. 
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interpret this as ‘daughter of Himavdn ' because 
Uma is such. Indra approached her (with his 
question) for she being always by the side of the 
all-knowiug Brabman knows it. tam i.e. Uma. 
ha=it is said. wvdcha i.e. asked as follows—- 
kim état yaksham iti i.e. what is this Being which, 


having shown itself (for a while), has disappeared ? 





-Endof the Third Seetion. 


FOURTH SECTION. 


{. She replied—‘This is Brah- 
man, to be sure, and you but glory 
thus, verily, in its victory.’ Then 
only he knew it was Brahman. 


She said “ Brahma iti’ i. e. (this is Brahman), 
ha=to be sure. Brahmanah=of Brahman, the Lord. 
vai=verily. vijaye=(in victory). The demons 
were conquered by Brahman itself and you were 
but instruments therein. In its victory you glory. 
état=(so much)—to be taken with the verb. Your 
belief— ‘ours alone is this victory; ours alone, 
this greatness’ is merely illusory. éatah i.e., from 
that reply of Uma. éva=only. viddmchakdra i.e. 
(Indra) understood. Brahma iti=as Brahman. The 
emphasis on tatah (indicated by éva) points out. 
(that Indra did) not (know it) independently (but 
only when instructed by some one else). 


2. Thence indeed are these 
gods— Agni, Vayu and Indra— 
above other gods, for they, it 
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was, that touched Brahman 
closest; for they, it was, that first 
understood Brahman. 


Since these gods—Agni, Vayu and Indra— 
went nearest Brabman by conversing with it and 
seeing it, they (été devah) therefore (tasmat) by 
their excellences—their happy lot of possessing 
power and virtue —greatly (atitardm) surpass other 
gods (anydn dévan). iva after atitardm is an ex- 
pletive merely or (may be taken as) emphatic in 


its significance. yadagnirvdyurindrah—viz., Agni, 


Vayu and Indra. té=those gods. hi=since. 
dnat i.e. Brahman. xédishtham=nearest, dearest. 
pasparsuk=touched Brahman i.e., through conver- 
sation &c., a8 narrated above. té¢=they. hi= 
because. énatz.e. Brahman. prathamah=prathamah 
=being first or foremost. vidamchakara=viddm- 
chakruh=(understood). Brahmatiti=as Brahman. 


3. Hence indeed is Indra 
more than other gods, for he, it 
was, that touched it closest; for 
he, it was, that first understood 
Brahman. 


Agnt and Vdyu also learnt only from 
Indrda’s statement, who first heard from Umd that 


eee re 
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it was Brabman; therefore (tasmdt) does Indra 
surpass greatly other gods. The rest has already 
been explained. 


4. ‘This is an illustration of it 
(Brahman) as relating to its 
divine form :—as the flashing of 


lightning ; and oRE twinkling 
(of the eye). 


Tasya=of Brahman. eshak=the following 
ddesal= statement of a-parallel. By ddesa ia (here) 
meant the giving of a parallel instance to Brahman 


who is (really) without a parallel, - What is’ it? 
yad état i.e. what is well- known to all. vidyuiah os 


vyadyutat—This i is. interpreted as‘ the flashing, of 
lightning ’, for (taking it literally) the expression 
means ‘derived its light from | lightning ' which 


however, is inappropriate (in. regard to Brahman 


which is self- luminous). G@ indicates: similarity. 
The expression thus means—'like the flash of 
lightning’, as is also recorded in another :text— 
‘Like. -sudden lightning’ (Br. Up: II, iii, 6). 
Brahman showed itself like a lightning to the gods 
(but) once and disappeared. .Or we. may supply 
the word téjas (light) after vidyutah and understand 
by the expression ‘ flashed like the light of a 
lightning ‘.  <¢7 points to - the -parallel instance 
and means ‘as’, zt=and, The following is another 
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warntlel (to it), What is it ? nyamtmishat ie. 
\uwinkled) like the eye, (taking the verb) in a 
non-causative sense. 4 (as before) indicates analogy 
(only) The meaning is ‘ also as the opening and 
the closing of the eye in respect of its object’. 
_ tiethus. adhidatvatan i.e a joka (to the 
i Supreme) in reference to its divine form. 













5. Next in regard to the 
individualised Self—the mind 
' appears to reach Brahman and 
: by the same (mind, .one) re- 
a members (Brahman) constantly 
a "Volition (also, likewise). 


iB “Atha the. adhyatmam i,e. the illustration 
os relating to tHe» individual | ‘Self. _ ed tat 


= perceives, as it were, this Brabman: anéna cha 2.e. 
4 and by means of the same mind. , état=Brahman. 
2 wpasmarati i. e. the devotee eres ee as if Brah- 


aa, 1. The two. analogies here given are intended to 
a cS suggest, as pointed out in the commentary on the next 
S passage, that Brahman—the Lord of -the Universe—is 
almighty and can illumine the whole Universe in an in- 
stant. There is aléo@ further suggestion that the act of 
. creating, the world is quite easy for Brahman—as easy ag 
a the openiiig’or the closing of the ‘eye is'to us, because’ there 
*. ig no-obstaole whatever in the way of the Creator. 
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man were near. abhikshnam=incessantly. sam 
halpak i.o. volition also points to Brahman. So. 
cause the wind conditions Brahman, decision, 
memory, ind the like mental states indicate 
Brahman (as clearly) as if it is being perceived. 


Thus it forms an illustration referring to the indi- 


vidualised Self. The sense is that, as limited by | 
divine adjuncts, (Brahman may be conceived as) — 


showing itself suddenly like the light of lightning, 
the twinkle of the eye; and that, as limited by the 


individual’s body, Brahman may be conceived as _ 


showing itself simultaneously with mental states, 
Thus illustrated, Brahman is comprehensible by 
the duil-witted and hence the statement of 


parallels. Surely, as unconditioned, it cannot be ° 


understood by the dull-witted’. 
Moreover, ; 
6. That, verily, is what is 
known as ‘the dearest of all’ 
It is to be meditated upon as 
such (tadvanam). Whoever knows 
it thus—him, all beings seek. 


Tat=Brahman. ha=verily. tadvanam i. e. is 
what all creatures cling to, as being their inner 


1. The present illustration is given in order to point 
out how the Self—as residing in the human hbody— 
manifesta itself through mental states of all sorts, 
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“olf lence itis known as tadvanam. Because 
oa: thus well-known it has to be meditated upon 
(ugristtavyam) as such—by referring to this 
porticular feature. (The next part of the 
possage) states the results of such meditation. 
suk yah= whoever. état i.e. Brahman of the said des- 
. oription. évam=i. ©. as possessing the said charac- 
t toristic. véda i.e. meditates upon. énam i.e. such a 


Soe 


devotee. sarvdni=all. bhitdni=beings. abhisam- 


> 


3  panchhante ha=certainly seek, as indeed they do, 
+: Brahman iteelf.’ 

aa 7. ‘Please, sir, teach me the 
# secret.’ ‘The secret has been 

; taught to thee ; we have taught 

; thee the secret relating to the 

3 ” gupreme Brahman.’ 








of Thus taught, the disciple asked the teacher 
&” as follows—upanishadam i.e. tbe secret that has 
1. tobe pondered. bhdssir. brahi=say. te=thus. 
: When the disciple said so, the teacher replied— 
“ wkt€d=has been taught. té=to you. upantshad= 
*, (the secret), What is it then? The reply is— 
i Brdhmim i.e. relating to the supreme Self, for the 
instruction (given in sections i & ii) was in reference 
to the supreme Self. vdva=certainly. wpanishadam 





- 1. Im accordance with the principle—tadgundpa- 
i ganéna tadéva phalam bhavati. 


rn 


60 


abrima itt—this merely reaffirms the substance of 


the answer (already given). 


What is the intention of the pupil who (though) 
be bas heard the secret (revealed) in respect of 
9 Self (still) asks—‘ Please, sir, tell me 

If the question refers to what has 
rted, it will be redundant and: 


the suprem 
the secret?’ 
already been impa 
consequently, 


communicated, is incomplete, then it was not 
proper (for the teacher) to have concluded it by 
mentioning its -fmal result (compare ii, 5.) 
(It ‘has ‘therefore to be understood ' that), as the’ 
matter has been closed © one for all,’ ‘the®. quéstion 
cannot have reference | to. facts subsidiary 40: ‘the’. 
teaching that his’ “Seen ‘inaparted. - What: then 


can be the intention of the: questioner 4 9 Bar 18: thiss es 
Is there anything” else ‘néaded = whether’ 88. a 3H 


subordinaté or a8 2: GO- Zordinata aid’; to: séotre, the 
fruit of the knowledge that has been communicat- 
ed? Or, is it (what has been taught) whole in itself? 
If it needs (any: aid), then’ téaoh imé the. nédded © 
secret: if’ not, affirm, as Pippalada ( did)?,. that 
there is nothing. more’ (required). According to 
this view we can well explain the teacher's affirma- 


1. séshasabdéna phalépakdryangamuktam; saha- 
karigabdéna anupasarj RNC ORS samuchchayadrham vivakshi- 
tam.—Ttka. ; 


2. Bee Prasndpanishad vi, 7. 
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as useless as grinding what has : 
alfendy been well-ground. Or, if the secret, hitherto ee 
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tion —that the secret has been revealed (to tbe 


diiciple already). 


Well, (what the teacher says here) cannot be 
Lormed an affirmation (at all) inasmuch as, ! in the 
next passage, he adds what remains to be 

_ added. True, the teacher (in the subsequent 
‘i passage) Bays something that remains to be said, 
abut what he says is not meant to be either a subor- 
g inate or or & CO- -ordinate aid to the secret alre’ “Ay 
nly an external means for 


ane the knowledge of Brabman, as is patent 










a Neither 


Tithe. vedas. nor: their .angas like - phonetics, for 
Hae ample, gan. be - aids—subordinate or co-ordi- 
ranates ae (securing... the | fynit of). Brahma- 
ywledge: 7 Tk... however, it be -urged that 
ie | proper apportionment. of oe these should 
Eb, made,’ and: that, a8. in the case of the stikia 
alia mantras” where & selection is made accord- 
ing to particular gods (invoked), tapas &c. should 
= taken. as | subordinate or -60; -ordinate aids (to 


nae \etstement, with the védas. and their angas. 


Rs 


7 "- suktavdka is the name of ahymn, and in’ the 
aoe mae comprising it, are mentioned several deities such 
z as Agni, Agnishdmau and so on. These mantras are employ- 
ae ed at the end of certain sacrifices but in employing them, 
a . Variations are made in them according | to the deity or deities 
i* Invoked in the particular sacrifice. 
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—because they enable one to understand only tha 


meaning (of vedic texts),— 28 Means of acquirim: 
Such an apportionment is quite 


information. 
y do welight upou « 


necossury bueause then onl 
consistent meaning (of the passage). (We reply)— 
It cannot bo so; for it is against reason. The appor- 


tionment indicated does not hold good, for Brahma- — 
knowledge, which deems (as illusory) all notions : 
of agency, fruit &c, cannot need any support— . 
whether of a subordinate or of # co-ordinate kind. . 
This knowledge is in reference to what is our inner _ 
Self which is abstracted from all empirical entities. — 
So also is its fruit—final release'. Compare— *. 
‘ Desiring liberation, one should give up all karma |: 
together with its aids. By such renunciation only - 
can be known that which is the inmost essence of :*: 
the person renouncing ’. Hence knowledge cannot =: 
at all need karma as an aid and it is consequently 


wrong to resort to a, separation of satyam &c. (from 
the védas &c.) as in the -case of the sitravaka 
mantras. The question and answer as re-affirming 
(what has already been stated) are quite appropriate 
(here) — Thus far has been stated the secret which 
does not depend upon anything else (for yielding 
its fruit of) immortality. 


1. Vidydydh vishayaparydléchanayad phalaparyd- 
lochanayd cha ndstt tatvatah sambandhayégyatd (karmarnd) 
—Ttké. 
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8. Its foundation is austerities, 
clf-control, karma, the Vedas and 
all their angas ; truth (is its) abode. 


Tasyai=tasyéh=of that secret relating to 
Brahman which we have taught you. tapas ke, 

_ are the means of acquiring knowledge’. éapas is 
aa control over body, mind and senses. damah= 
eS calmness. karma i. oe. agnihétra and the like. 
e Brahma-knowledge comes to one who is qualified 
: by these and whose mind is pure. It is 
: well-known that in the case of those whose 
“sins are not at an end, Brahman, though 
&:. oxplained, is not understood at all or only 
wrongly understood, as in the case of 
gy Indra and Viréchana. ‘Therefore (ié is said that) 















te or in many ay births. Compare— Whoever 
4: has full faith in the Supreme and whose faith in 
e° hig teacher is as (great) as in the Supreme, to him 
%; only become clear these things when they are 
e explained’ (Svét: Up: vi 23); ‘ Knowledge comes 
© to those that are free from sin’. The word dz 
; implies similar aids such as absence of pride, of 





1, The étkd observes that the means mentioned are 
for the acquisition of the lower knowledge (as explained in 
the last two sections) as well as of the higher knowledge (as 
explained in the first two seotions) or for knowing both the 
qualified and the unqualified Brahman. 
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vanity and so forth for acquiring Brahma: know: 
ledge. prateshtha feet i. e. ad feet for this (know 

ledge). When they exist, Brahma-knowledge 4 
stands established as a man does on his feet. Ths . 
four vedds wod all the six angas, such as phonetics, 
are also its foundation for it is the védas that en- Fe 
lighten us about karma as well as jndna, while the & 
angas preserve (the védas). Or (we may sey that) 3 y : 
since the feet have been mentioned, the védas avery 
all the remaining parts: of the body (sarvdngdnt) ae i 
the head and so. forth. ‘In this interpretation, the: af bat 
angas should be understood as having been included: Y wa 
under the term ‘vedas’ itsalf.. When the main thing: 
is mentioned the subordinate ones, depending On 
_ it, are always understood,  Satyam=truth, aya 
tanam i. 8. abode, :whéré ° ‘the upanisiiad:. restil, Rae 
satyam is sinceriby-rabsenice of hypoorigy i inked 
thought, word and deed. ‘Brabina-knowledge; soda) : 
in people that are. not hypoerites but: are* “wholly 
virtuous and not at all-in insincere ‘people: who': ras 
are demon-like. Compare—' In whom there is no 4 i 
crookedness, 00 > deception &e. (Pra: we i, 16)..: ¥ 















satyam has been inoladed: ander tapas a ‘the rest,” a 
as feet, it is again mentioned as the abode for indi- fs 
cating its superiority as a means. Compare— A MB 
thousand horse-sacrifices and Truth were weighed : ; 
in the balance and Truth, though single, outweighed | | 
the thousand sacrifices’. | | 


wy 


a Whoever knows. this, he. 


mdeed, vanquishing gi, aviler 


the infinite, the highest 


He doth abide (there): 


indeed). étdm i. o> 
saught in what begins with 


thus highly valuable 
d forming the 


: sh 
heaven. 


Yo vai=(whoever 
eBrehme,knowledée: 
Mirena wshitam. evam=i. -; 
eae glorified in gootions: iii and iv an 
f basis ‘of all knowledge whatsoever. peda= (knows 
the result of prahima-knowledge has ‘already 


[been ‘mentioned ib is. repeated here for concluding 
rae pahatya= =having - destroyed or 
nana 3 @.; (sin or) the cause of 
A Spat ignorance, dc desire, : and activity. 
ames swargé. lobe. 1. “@., in: Brebman 
se which: is, ‘etthems ature’ ¢ of ‘Bliss. Since ‘there is the 
qualifying | word: 4 areante,: svarga does’. pot: refer to 
Heaven. | Dest “gnante -be taken figuratively, it is 
~ pdded jyéyé i. e., greats superior fio everything—l. e. 

titishthaté= =yesides. The 


fhe supreme - Self. . pra 
“purport is. hab. ‘suc obi at an. one does nob. gome back to 


— this changing: world.” 


- Bo that the last spassage re 
‘dace HOE Brahman * which forms, the subject-matter of 
sections i and. ii and whioh leads to complete liberation. 
The lower knowledge. dealt , with in sections iii and iv and 
which leads to” romana has been concluded already. 


‘End dof “¢he ‘Fourth Section. 
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